This paper's subject is the recurrent theme of sacramental hermeneutics in preaching at Paul's Cross, London, in the mid-Tudor period, focussing on John Jewel's famous 'Challenge Sermon' delivered soon after Elizabeth I's accession. Significantly, this sermon sets the terms of disputation between reformers and traditionalists about England's religious identity in the so-called 'Great Controversy' of the 1560s. While Jewel appealed to the Reformers' adherence to the authority of Scripture and the primitive Church, the bulk of the sermon concerns the hermeneutics of sacramental presence, namely, how to interpret rightly the relation between a sacramental sign (signum) and the mystical reality signified (res significata). As the 'Challenge Sermon' is largely an exploration of semiotic principles, we will examine Jewel's theory of signs, its antecedents and its consequences for the definition of England's subsequent religious identity. Considered are implications for 'moral ontology' in its shift away from the assumptions of sacramental culture towards what has been termed a 'culture of persuasion.' Jewel's argument offers a helpful vantage point for examining the issue of the 'Reformation and the disenchantment of the world' and for revisiting the assumptions of revisionist historiography. Finally, we suggest that Jewel's approach provides a means of interpreting the key role of Paul's Cross itself in the public life of the realm.
The Public Pulpit
In the course of the latter half of the sixteenth century the outdoor pulpit at St Paul's Cross in London contributed greatly to the inauguration of an earlymodern public sphere in a deep cultural sense. This was in a way reminiscent of Marshall McLuhan's 'the medium is indeed the message.' 1 Our aims, therefore, in addressing the 'Challenge Sermon' of John Jewel (1522 Jewel ( -1571 are first, to analyse the sacramental hermeneutics underlying the radical reconstruction of 'religious identity' in late-Tudor England in the light of recent historiographical concerns about the disenchantment thesis; 2 secondly, to consider the conspicuous expansion of a popular 'culture of persuasion' 3 throughout this period as the chief means of this reconstruction; and thirdly, to explore the emergence of an early-modern 'public sphere' of discourse as a consequence of the unprecedented events associated with the Great Controversy of the 1560s. This is all in the context of the outdoor pulpit at Paul's Cross. England was exceptional in early-modern Europe both for its high concentration of the principal instruments of government and in having a large, well-informed population within a single urban location. Moreover, unlike other European capitals, London enjoyed a virtual monopoly of printing within the country. 4 Consequently, it was relatively more feasible there to engage and cultivate a highly sophisticated and active public opinion.
Of arguably even greater significance than the print medium, however, was the institution of public preaching. 5 Throughout the sixteenth century, at the outdoor pulpits of Paul's Cross, located in the Cathedral churchyard in the very heart of the city, and at St Mary's Spital, authorized preachers addressed the religious and political assumptions of the day. Their sermons contributed enormously to the transformation of England's national identity. Indeed Paul's Cross may be reckoned among the most influential of all public venues in early-modern England. In a world where sermons counted among from a ritually focussed, late-medieval 'representative' publicity to an earlymodern secular, public sphere, as well as in certain recent attempts to define the nature of 'publics,' scholars have tended largely to ascribe primary importance to the medium of print in comparison with the spoken word. 10 At one extreme, Halasz has treated the early-modern public sphere in England as an 'unsituated' or 'virtual' discourse, conducted principally by means of a public 'marketplace of print' operating almost entirely through pamphlets, newsbooks and so on, with authors, printers, booksellers, and readers as the meaningfully engaged participants.
11 On the other side, Pettegree has cautioned that any account of how Protestantism could become a mass movement in an age before mass literacy must be careful to 'relocate the role of the book, as part of a broader range of modes of persuasion' and that preaching in particular should be 'restored to its central place as the 'bedrock' around which the churches harnessed other communication media.' 12 Natalie Mears proposes a plausible model somewhere between the extremes of an 'un-situated,' imaginary public construct of print, and a physically determinate, 'situated' public gathering for the purposes of actual communication and debate as at the Inns of Court, for example. For Mears 'the Elizabethan public sphere and the concept of the public sphere itself, therefore, have to be seen as a combination of both modes.' 13 Elizabethan popular debate, especially on questions of religious reform, was thus characterized by such 'unsituated discourse' as printed sermons, admonitions, scholarly polemics or the scurrilous screed of Martin Marprelate (fl. 1588 Marprelate (fl. -1589 . At the same time, the subject matter of this printed conversation was discussed locally in the vicinity of pulpits, in coffee houses, workshops, markets, and parish churches. This met a basic test defined by Habermas, namely that the 'public sphere' is an activity typically experienced in a determinate physical locality and in the company of other flesh-and-blood participants. 12. Pettegree, Reformation and the Culture of Persuasion, 39.
13. Mears, Queenship and Political Discourse, 268. 14. Mears, Queenship and Political �iscourse, the chapter: 'The Elizabethan public sphere, ' 182-216. mated the critical importance of preaching and, therefore, of orality to their religious task; the evangelical avant-garde placed enormous emphasis on the claim that faith comes through hearing, to the point where the formula fides ex auditu came to be universally regarded as a primary axiom of Reformation.
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The most conspicuously 'situated' instance of this axiom was undoubtedly public preaching. The outdoor pulpit in Paul's churchyard counts among the most influential of all venues for a situated discourse linking rulers and ruled from the outset of the Henrician Reformation in the early 1530s down to the final years of the reign of Elizabeth and beyond. 16 Our present inquiry proposes an examination of the link between Tudor religious culture and the nascent public sphere in light one of the most popular of all themes to be addressed from the pulpit at Paul's Cross in the mid-to late-sixteenth century, namely the right definition of the nature of the sacrament. MacLure's Register of Sermons reveals that this sermon topic was preached with marked frequency from the reign of Edward VI through the first decade after the accession of Elizabeth. 17 �isputation verged on the feverish in the late 1540s and early 1550s. Richard Smyth, shortly to be replaced by Peter Martyr Vermigli in the Regius Chair at Oxford, recanted his books written in defence of the traditional teaching on the Mass in a formal retractation sermon on 15 May 1547. 18 In [Transcription below from a copy in St Paul's Cathedral Library]: 'But here parcase some wyll say (as some lewedly haue sayd) howe can the people be at unitie, seyng the abhominable ydole of the sacrament of the Aulter is in such price and estimation, in this realme? and howe can any man with a quiet heart and conscience be content with the idolatrie that is used in the masse? Wee se (say they) what a plague and punishment [B.viii.rº] almightie God hath sent to this realme, these ii. Yeres last past, syns this idole, and idolatrie hath been restored and set up againe. What a plage (say thei) haue we had the last yeare, by exceading drought and heate? And what a plage (say they) haue wee hadde this present yeare, by exceading rayne and moysture? This do the noughtie heretikes and schimatikes rayle, and blaspheme in corners. No no (good people) wee haue not been, nor be plaged, for hauing of the Masse, or for worshipping and honouring of the blessed sacrament of the aulter, used in the Masse, but rather for the not hauing, not worshippyng and honouring of it. For if the sacrment be an Idole, and such idolatrie in the masse, as is falsly and untruely surmised, and [B.viii.vº] , blasphemously spoken and rayled by these unthriftes. Howe hath God wynked at suche thinges within this realme, these many hundreth yeres? Hath not the Masse been had, and deuoutly heard and songe: yea, and the sayd sacrament very reuerently used and honoured of all antiquitie within this realme, and the realme in all honour, ryches and welth hath in all conditions florished, and prospered?' decade immediately preceding Jewel's Challenge Sermon than the doctrine of the Mass with the attention of all concerned focussed on the semiotics of 'presence.' No other single doctrine had quite the same capacity to bring into clear focus the most profound assumptions of 'moral ontology' whether traditionalist or evangelical.
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Our purpose, then, is threefold. First: to demonstrate that for the major participants in the Great Controversy, both reformers and traditionalists, sacramental hermeneutics constitute a primary vehicle in attempts to determine and define religious identity. Secondly: to argue that the hermeneutics of the sacrament provide an invaluable key to interpreting the political significance of the culture of persuasion exemplified by the institution of public preaching at Paul's Cross, and thirdly: to suggest that this hermeneutical shift and the new consequence accorded to preaching serve to elucidate the deep sources of an emerging public sphere by virtue of their being among the most important contemporary indicators of early-modern attempts to formulate a horizon of meaning. Before proceeding further with this proposal, however, it would be of some help to review more closely the broad historiographical context of our inquiry with respect to the thesis of 'disenchantment.'
Historiographical context of the inquiry
In a recent critical survey of the ongoing debate about the role of the Protestant Reformation in a process commonly referred to as the 'disenchantment of the world,' Alexandra Walsham offers a penetrating and helpful account of the development of this thesis from its popularisation by the research of Max Weber. 31 Walsham explores in some detail the relevance of this theme to recent historiography of the English Reformation with particular reference to its evolving assumptions concerning the place of the sacred and the supernat- Bullingham refers repeatedly to the divine Word as 'God's precious Jewell' and contrasts 'wonders donne by the Apostles wear donne playnly withouth ledgerdamayne … we callinge to remembrance the signes and wonders that Antichriste bragged and boasts of, we may be shamed at the hearinge of them … the wonder of transubstantiation is the greatest wonder for th[ey] haue a substance without his accidents, to haue the forme of a man in the forme of bread it is a wonder, to haue a mans boddy at one tyme in many places it is a wonder, to haue his boddy in heaven and in the prests hand allatone tyme it is a wonder …' 31. Walsham, 'The Reformation' , [498] [499] [500] [501] [502] [503] [504] [505] ural in the context of the religious and political upheavals of the early modern period. On one side there is the familiar narrative of progress offered by Weber, Ernst Troeltsch, and Sir Keith Thomas with its teleological emphasis on the 'rational religiosity' of the reformers as a necessary transitional phase through which English society travelled on its way to the modern world.
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On this view, Protestant iconoclasm motivated by skepticism of the possibility of the external, physical immanence of the holy became the engine of desacralization, and consequently of modernization. 33 With its emphasis on the polarity of traditional religion and the new, evangelical identity, much of earlier twentieth-century historiography of the English Reformation reflects this view. more generally in sustained postmodern critique of any and all claims based upon the assertion of a doctrine of progress founded upon universal rationality. This, of course, is to name but a few currents of current revisionist leaning. In almost every quarter Weber and the neo-Whig historians have been well and truly eclipsed. Revisionism rules, or so at least it would seem. In the context of our present inquiry, however, what is particularly intriguing about Walsham's discussion is the intimation of an alternative path, that is to say a post-revisionist third option. More of this anon. It is important from the outset to distinguish 'desacralization' understood as a decline of belief in divine immanence, from 'secularization' as a rejection or marginalization of religion as such. In this respect Walsham's analysis appears to be broadly in agreement with Charles Taylor, for whom the formulation of the 'moral ontology of modernity' is thoroughly rooted in religious self-understanding.
38 For Taylor there is definitely irony in the fact that 'the moral sources of emerging modern identity are far richer than the impoverished language of modernity's most zealous defenders.' 39 Taylor's main point is that critical, scientific reason is inclined to neglect the religious, theological, and metaphysical categories which constitute the groundwork or the 'sources' of the modern self. The self-understanding of modernity as Enlightenment is particularly blind when it comes to acknowledging the deep religious foundations upon which its own great project is erected. The 'disenchantment' thesis itself is thus deeply implicated in the critical-scientific proclivity to ignore the moral-ontological 'sources' of modernity. As Jonathan Clark maintains, the defenders of modernity are especially prone to discounting religion as either an explanation or an engine of historical change. 40 At the same time, it is almost equally problematic from a 'high' revisionist standpoint to give a satisfactory account of the origins of modernity. If the forces of de-sacralization and disenchantment are indeed so manifestly unsuccessful and ineffectual, where then does modernity come from? With marked emphasis on the popular failure of Reformation in England, Christopher Haigh, among others, has emphatically dismissed the plausibility of theological discourse as providing a useful or even intelligible explanation of these events. 41 Yet, on the other hand, how are we to account (in �iarmaid MacCulloch's words) for the undeniably 'howling success' of the Reformation by the end of Elizabeth's reign? 42 Perhaps the problem here is methodological. Is there some way in which an emerging modernity can be grasped with a mode of discourse which is not identifiably modern, which does not know itself as scientific, critical, and enlightened? Walsham implies such a post-revisionist path when she concludes that the 'Reformation must be conceived of as both an intellectual and a social process: we have to recognize the capacity of thought to shape and influence, precipitate and anticipate action and practice and vice versa.' In an echo of Thucydides, for whom speeches (logoi) and deeds (erga) are intimately bound together in the narrative of history, 43 'both ideas and events must be accorded an element of agency.'
44 Surely it is the historian's task to pursue both. Walsham tellingly concludes with the insight that 'the debate about the 'rationality' or 'modernity' of the Reformation is in this sense both une question mal posée and a crippling barrier to clear thinking.' 45 On this view, the Reformation must first be construed according to the principles of its own self-understanding; and this surely requires a patient attempt to uncover the underlying presuppositions and distinctive modes of argument of the principal actors, to honour as far as possible their own primary categories and distinctive terms of reference, and to maintain throughout the highest degree of respect for their alien character. As Euan Cameron argues in his recent monograph: '[m] edieval and early modern Europeans read their world theologically, and we must take their theological readings of it seriously.' 46 In a discussion of honest historiography, Walter Benjamin once observed that it is the task of the ethical historian 'to rescue the past.' 47 Such redemption requires that these sources be enabled to speak more authentically for themselves. Just such an approach will assist immensely in our present task. By recognizing in the Reformation a dynamic 'intellectual process' in need of interpretation on its own primary terms, assumptions, and categories (that is to say, through the theological, the moral-ontological, the metaphysical, and the sacral), our point of departure is to acknowledge this alien, pre-scientific mentalité and to make every possible effort in seeking to understand both ideas and events by suspending the temptation to make a 'critical' judgement. We must respect the sources and ask what exactly is in dispute theologically in the 1560s over this question of sacramental presence. Why is this arcane question concerning corporal divine immanence in the eucharistic elements (or lack thereof, as the case may be) of such high, universally acknowledged significance for the principal actors in these events; and why is this seemingly very particular question so heatedly engaged in the most sustained propaganda campaign hitherto? How are the theological ideas and the public and political events ignited by Jewel's sermon both 'elements of agency,' as Walsham suggests, and also 'dynamically interactive'? �o the theological ideas underpinning the hermeneutics of sacramental presence shed light on the phenomenon of Jewel's Challenge sermon and the subsequent conduct of the Great Controversy as 'public' events? And do these ideas illuminate in particular the markedly increased significance of the institution of the public outdoor sermon, especially at the venue of Paul's Cross?
If we are to make sense of the rapid proliferation of open and popular public debate in the later sixteenth century (a phenomenon Pettegree has aptly described as the rise of a 'culture of persuasion') we must attend closely to the theological substance of the 'speeches' and their relevance to the remarkable 'events' surrounding them. 48 Nowhere arguably is this dynamic public interplay of speech and event more relevant in the decade following the accession of Elizabeth than at Paul's Cross. To this end, then, we propose to address three matters: first, there will be a discussion of the main theological concern of Jewel's Challenge Sermon. This will be followed by a consideration of the significance of this theology to the interpretation of his public preaching at Paul's Cross, and to the conduct of the subsequent controversy 48. Pettegree, Reformation and the Culture of Persuasion, 8. He has cautioned that any account of how Protestantism could become a mass movement in an age before mass literacy must be careful to 'relocate the role of the book, as part of a broader range of modes of persuasion,' and especially with respect to public preaching: 'Scripturallybased preaching is restored to its central place as the 'bedrock' around which the churches harnessed other communication media.' See p. 39. more generally, particularly in the light of the central provocative 'sacramental idea' which sparked the event. And finally, we will inquire whether such an approach to the interpretation of Elizabethan sacramental hermeneutics and of the noteworthy public events surrounding their diffusion contributes to advancing the discussion of broader methodological and historiographical concerns. What does our probing of the pre-modern assumptions of this sacramental controversy reveal concerning the stand-off between the Weberian disenchantment thesis and the revisionist reaction against it? Is there a possibility of advancing a 'post-revisionist' historiographical turn?
John Jewel's 'Challenge Sermon'
On 26 November 1559, John Jewel preached his notorious 'Challenge' at Paul's Cross, certainly the most famous sermon delivered in the early years after the accession of Elizabeth, and arguably one of the most influential of all sermons preached at Paul's Cross throughout the course of the English Reformation(s). One contemporary observer, Henry Machyn, recorded that the sermon was attended by 'as grett audyense as [has] bene at Powelles crosse' and that numerous courtiers were present. 49 Taking as his text 1 Corinthians 11, Jewel employed this decidedly public occasion to take up a theological topic from among those most hotly disputed throughout the sixteenth century, namely the web of doctrine concerning the hermeneutics of the Eucharist, with the focus of his argument chiefly upon the question of sacramental presence. 50 In the course of his sermon Jewel openly addressed defenders of the old religion, and offered to engage any and all combatants in a public trial of the question whether traditional teaching concerning the Mass could be proved 'out of any old doctor or father, or out of any general council, or out of the holy Scripture, or any one example out of the primitive church for the 49 space of six hundred years after Christ.' 51 Jewel's challenge triggered a public sensation; the response elicited in both pulpit and press was virtually unprecedented. Breaking the accustomed pattern, Jewel was invited to deliver the sermon a second time before the Queen in the Chapel Royal on 17 March 1560, and he preached an expanded version once again at Paul's Cross two weeks later.
52 Henry Cole, �ean of St Paul's and leading traditionalist, immediately took up Jewel's challenge, and the letters exchanged between the two churchmen were published together with the sermon itself soon afterwards.
53
This was only the beginning. The disputation sparked by Jewel's sermon (an event customarily referred to as the 'Great Controversy' of the 1560s) would consume the theological energies of a legion of scholars and preachers in the course of the ensuing decade. An expanded, polished, and widely circulated adaptation of the sermon, published in both Latin and English under the title An Apologie of the Church of England, constituted the government's officially sanctioned response to Pope Pius IV's invitation to England to send an ambassador to attend the Council of Trent.
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The published contributions of Jewel himself and his supporters, combined with the counter-offensive led by Thomas Harding and the English recusant exiles at the University of Louvain and �ouai, amounted to more than fifty published sermons, treatises, and pamphlets within just eight years of Jewel's initial appearance at Paul's Cross. For England such a sustained spate of printed works devoted to a single scholarly disputation was wholly without precedent.
55 While the controversy swiftly expanded to include a broad selec- In the context of recently intensified debate about the role of the Reformation in the process of 'the disenchantment of the world' with the consequent emergence of a secularized, de-sacralized modernity, Jewel's sermon, together with the remarkable reaction it provoked, invites renewed attention. The sacramental discussion of the Challenge Sermon contains the intriguing possibility of sharply focussing this pivotal question of current Reformation historiography and therefore of shedding light on the questions of both religious identity and the intellectual origins of modernity. When considering the historical significance of deep assumptions about 'enchantment,' claims regarding the possible immanence in the world of the sacred and the supernatural, the locus par excellence for such a discussion from a sixteenth-century perspective is undoubtedly sacramental theology, and more specifically the conception of sacramental 'presence.' Jewel's sermon and the controversy it provoked present a valuable test case to address some of the critical questions which face the historian who seeks to come to grips with current issues concerning disenchantment versus re-enchantment, of modernizing versus sacralizing.
In the context of these broader historiographical concerns, our inquiry into the Challenge Sermon and the ensuing theological polemics of the 1560s will seek to address certain key questions: why did the hermeneutics of sacramental presence become the primary focus of debate for defenders and critics of the Elizabethan religious settlement alike? How are we to interpret the remarkably open, public, indeed popular conduct of this disputation over such an ostensibly arcane subject? What significance does the venue of Paul's Cross hold as the ignition point of this public theological disputation? Finally, upon closer examination does the rarefied theological content of this controversy of the 1560s enable a better understanding of how the Elizabethan Reformation contributed towards definition of the emerging institutions of modernity, specifically with reference to a nascent public sphere? Our methodological hypothesis is that we should engage very seriously the alien mentalité of participants in this controversy. For them, theological principles and deep ontological assumptions implicit in sacramental hermeneutics play a primary role in shaping religious and political institutions and practices. To adopt the more detached perspective of an enlightened critical skepticism might incline us to discount the political import of theological argument, and thus run the risk of erecting a barrier to a satisfactory interpretation of both the event of the 'Great Controversy' and the religious self-understanding of Jewel and his contemporary interlocutors.
Signs and things signified
The conflicting claims of both traditional and evangelical sacramental theology are most evident in their respective assertions concerning the manner of the divine 'presence' and the mode of its participation on the part of the worshipper. On the traditionalist side, in accordance with the doctrine of transubstantiation, the Mass placed profound emphasis on the ontological immanence of the holy in the consecrated elements of the sacrament. So intimate was the bond between sacramental sign and the divine-human reality signified by it that traditional orthodox teaching upheld an objectified 'real presence' in the physical elements of the sacrament. In 1546 Stephen Gardiner summarized this doctrine in his tract, A detection of the devils Sophistrie:
For what can be more evydently spoken of the presence of Christes naturall bodye and bloud, in the moost blessed sacrament of the aulter, then is in those wordes of scripture whiche oure Sauioure Christ ones said, and be infallible truth, and styl saith, in consecrations of this most holy Sacrament, by the common ministre of the churche. This is my body.
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In the decrees of the thirteenth session of October 1551, the Council of Trent formally declared 'that wonderful and singular conversion of the whole substance of the bread into the Body, and of the whole substance of the wine into the Blood, the species [that is, the external appearance] only of the bread and wine remaining, which conversion indeed the Catholic Church most aptly calls Transubstantiation.' 58 In the formulation of Thomas Harding, Jewel's principal interlocutor as the controversy unfolded, 'when we speak of this blessed sacrament, we mean specially the thing received to be the very body of Christ, not only a sign or token of his body.' 59 An ontological conversion of the physical elements of bread and wine into the substance of the body and blood of Christ is the exemplar of the notion of 'enchantment': through transubstantiation the sign becomes the res significata.
According to Jewel's main argument in the Challenge Sermon, such a fusion of signum and res significata could not be found in Scripture, nor in the teaching of Church Fathers; by his account the word 'transubstantiation' itself was but 'newly deuised & neuer once herd, or spoken of, before the councel of Laterane, holden at Rome, in the yere of our Lorde. M. ccxv (1215).' 60 Jewel's charge of the novelty of transubstantiation situates the hermeneutics of the sacrament at the forefront of his polemical challenge, namely that:
if any learned man of our adversaries be able to bring any one sufficient sentence out of any old doctor or father, or out of any general council, or out of the holy Scripture, or any one example out of the primitive church for the space of six hundred years after Christ. In proof of this article of transubstantiation or of any others on his expanding list of contested teachings, Jewel promised 'to geue ouer and subscribe vnto hym. ' Whereas the doctrine of transubstantiation tended to elide the distinction between signifier and signified in the assertion of an objectified 'real presence' through ontological conversion, the sacramental doctrine implicit in Thomas Cranmer's revised liturgy of the second Book of Common Prayer (1552) adhered to the Augustinian hermeneutic advocated by Vermigli, Cranmer, and Ridley, in upholding a sharp distinction between the two. According to Jewel's account of sacramental presence in his Defence of the Apologie:
three things herein we must consider: first, that we put a difference between the sign and the thing itself that is signified. Secondly, that we seek Christ above in heaven, and imagine not Him to be present bodily upon the earth. Thirdly, that the body of Christ is to be eaten by faith only, and none other wise. In a tract attacking Cranmer in 1551, Stephen Gardiner had linked the sacramental theology of the English evangelicals to the early medieval teach-104. In the latter reference, the challenge is issued in the context of the article against 'Private Mass.' The latter edition is cited below. Augustine's insistence upon the necessity of drawing a sharp distinction between signum and res significata (between the outward, visible sacramental sign and the mystical, invisible reality signified) had a long pedigree of influence. Jewel's invocation of this teaching constitutes the hallmark of his approach to the matter of sacramental presence.
John Jewel, 'Of Real Presence,' in
Among English evangelicals of the 1560s there was nothing particularly original in Jewel's interpretation of sacramental presence. The identical argument had been mounted to considerable effect a decade earlier by Jewel' Jewel's assertion of the hermeneutical distinction between signum and res significata was thus characteristic of a distinctive and already well-established evangelical hermeneutic grounded in the authority of Augustine. 75 In interpreting sacramental presence (the dominant theme in Jewel's exchanges with his principal adversary, Thomas Harding, and indeed throughout the controversy of the 1560s) Jewel invokes Augustine's appeal to the formula of sursum corda as the liturgical archetype for the distinction between signs and things signified. 76 Retained by Cranmer in the vernacular liturgies of both 1549 and 1552, the ancient response: 'Lift up your hearts / We lift them up unto the Lord,' preceded the words of institution in the Order for the Lord's Supper, as indeed they had in the canon of the Mass. 77 Adhering to an Augustinian hermeneutic of signs, Jewel attaches the highest theological significance to the formula as representing liturgically the preparation of the mind for the act of receiving communion; while the 'figure' of the thing (the signum) is not to be confused with that which it represents, the 'thing itself ' (res ipsa), nonetheless through a dynamic motion within the conscience of the faithful receiver the connection between sign and signified may be effected. Jewel ties the sacramental hermeneutic to the logic of Augustine's account of justification: '�How shall I hold him,� saith Augustine, �which is absent? How shall I reach my hand up to heaven, to lay hold upon him that sitteth there?� He answereth, �Reach thither thy faith, and then thou hast laid hold on him. Faith had in the sacraments,� saith Augustine, �doth justify, and not the sacraments. Jewel also cites Augustine in his further assertion that Christ offered the 'figure' (as distinct from the physical 'substance') of his body and blood at the Last Supper, and that Christ is not eaten with the 'bodily mouth,' yet the 'thing itself ' (that is, the 'substance') whereof the bread is a sacrament (viz. the body of Christ) 'is received of every man unto life whosoever be partaker of it.' 79 Jewel summarises the Augustinian soteriological foundation of his account of sacramental presence in this manner: 'That we be thus in Christ, and Christ in us, requireth not any corporal or local being, as in things natural. We are in Christ sitting in heaven, and Christ sitting in heaven is here in us, not by a natural, but by a spiritual mean of being.' 80 Jewel frames his theology of sacramental participation as an apology of the liturgy of the revised Book of Common Prayer of 1559. Based upon his interpretation of the sursum corda, Jewel rejects ontological conversion of the physical elements of bread and wine, but affirms nonetheless a figural mystical presence: 'with the eyes of our understanding we look beyond these creatures; we reach our spiritual senses into heaven, and behold the ransom and price of our salvation. We do behold in the sacrament, not what it is, but what it doth signify.' 81 Thomas Harding accused Jewel of advocating Zwinglian memorialism with its strong emphasis on the ascension and therefore upon Christ's 'real absence' in the relation to the sacrament. 82 With its sharp separation of signum and res significata Zwingli's sacramental hermeneutic is in many respects the mirror antithesis of transubstantiation. While the liturgy of 1552 very decisively shifts the focus away from the elements of the sacrament by replacing the words of distribution 'The body of our Lorde Jesus Christe whiche was geuen for thee,' with the formula 'Take and eate this in remembraunce that Christ dyed for thee, and feede on him in thy hearte by faythe, with thankesgeuing,' 83 Cranmer studiously avoids Zwingli's stark iconoclastic hermeneutic of the separation of sign and thing. �emonstrating signs rather of Vermigli's theological influence, the second Edwardine Prayerbook represents presence according to a more subtle version of the Augustinian figural hermeneutic, that is to say a conceptual synthesis of word and elements performed dynamically in the inner, subjective forum of the conscience of the worshipper, and thus presence came to be viewed as inseparable from actual reception of the elements.
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It is instructive in this connection to note that in the Book of Common Prayer of 1552, as well as in the subsequent revision of 1559, there is a dramatic shift in the liturgical order of the administration of the communion. In the revised order, the worshippers' reception of the sacramental elements occurs at precisely that moment in the liturgy where, according to the traditional Sarum rite, the host was elevated by the priest, signifying thereby the moment of transubstantiation and where, in the earlier 1549 liturgy, the priest was still directed by implicitly 'theurgical' rubrics to take the bread and cup 'into his handes.' In both the Sarum and 1549 rites the blessing of the elements is followed by a lengthy sequence of prayers which intervene between consecration and reception. According to the rubrics in the rites of 1552 and 1559, however, the administration of the communion follows immediately upon the dominical words of institution: 'do this in remembraunce of me.' This revised order for reception of the sacrament serves to underline vividly through the dynamic action of the liturgy the difference between the alternative accounts of sacramental 'presence,' namely between the traditional interpretation of an ontological 'real presence' and an Augustinian interpretation of a figural significance; Jewel's subtle dynamic account of presence is thus neither Zwinglian memorialism nor ontological realism. His is a stance now commonly identified as 'instrumental realism.' 85 Jewel's argument for the distinction between a literal and a figurative interpretation of sacramental 'presence' shifts the locus of 'presence' decisively away from the physical elements of the sacrament and transfers it to the inner, subjective experience of the worshipper. 86 Consequently, sacramental 'presence' is re-interpreted here as a 'figural' or dynamic conceptual synthesis of word and elements situated in the subjective forum of the consciences of the 84. See, for example, the account of John Bullingham's Bartholomew �ay sermon at Paul's Cross, Bodleian Library. Tanner MS 50, 73r: 'An excellent noot surel for vs to learne by, that befor we take in hande to receaue the sacrament, we must go dowen into our consciences, and into the bottom of our hartes, to see whether we be dissemblers or no, and whether we be dispatched from dissimulation if we fynde any sparke therof, we are not worthy to come vnto that banket of Jesus Christ.'
85. See Brian Gerrish, Grace and gratitude: The Eucharistic theology of John Calvin (Minneapolis: Fortress Press, 1993) .
86. The 'realist' words of 1549: 'this is my body,' are replaced in 1552 with: 'eat this in remembrance that Christ died for thee, and feed on him in thy heart, by faith, with thanksgiving.' The primary locus of presence is relocated away from the external elements and made inseparable from the worshipping subject.
worshippers; and thus 'real presence' comes to be viewed as inseparable from an internalised, spiritual 'reception' of the consecrated host. 87 The Challenge Sermon is crucially significant for re-instating the sacramental theology of the Edwardine divines (Cranmer, Vermigli, and Ridley) and thus in consolidating the development of a distinctively reformed sacramental hermeneutics in the Elizabethan Church.
Jewel's Challenge Sermon is also pivotal in the defining a horizon of meaning for Elizabethan Protestant religious identity, and ultimately in reforming the deepest assumptions of moral ontology. In Jewel's Augustinian hermeneutics as in Cranmer's reformed liturgy, there is a crucial redefinition of the 'terms of enchantment'; the gap between sacramental sign and the reality signified is no longer understood as mediated primarily by means of an external, theurgical action in the ritual of the Mass with a real, physical presence as formulated according to the doctrine of transubstantiation; rather, presence depends foremost upon an inward, subjective and (most importantly) interpretative act of remembrance; in other words, through an acknowledgement of 'presence' in and through the conscience that serves to connect words with elements in the dynamic action that is the liturgy. This reformulation of the conception of presence entails, moreover, a reconfiguration of the relation between the individual and community. As Timothy Rosendale argues in his recent monograph Liturgy and Literature, 'the internalization of this figural sacrament is necessarily an interpretative act; though it takes place in a communal (that is, liturgical) context, it ultimately requires a highly individual mode of understanding the elements as metaphors whose effectuality is dependent on faithful personal reading.' 88 Rosendale goes on to argue that the combining the words of administration of 1549 ('The body of our Lorde Jesus Christe whiche was geven for thee, preserve thy bodye and soule unto everlasting lyfe') and 1552 ('Take and eate this, in remembraunce that Christ dyed for thee, and feede on him in thy hearte by faythe, with thankesgeving') in the Elizabethan redaction of 1559 emphasizes even more strongly the new emphasis on the essential role of the individual subject in interpreting the 87. It is perhaps interesting in this connection to note that in the Book of Common Prayer of 1552, as well as in the subsequent revisions of 1559 and 1662, the administration of the communion occurs at precisely the stage in the liturgy at which the elevation of the host had previously occurred (the moment of transubstantiation) thus serving to underline vividly the difference between the two divergent liturgical accounts of presence. The Book of Common Prayer in both form and content holds in tension two radically different discourses, out of which it endeavours to construct a productive textual synthesis. It discursively constructs the Christian nation characterized centrally by order even as it elevates individual discretion over that order. Its theology simultaneously legitimates and undermines its political discourse of autonomous hierarchical authority… The BCP officially instituted the individual as a primary component of religion, without abrogating the normative claims of the hierarchical socio-politico-ecclesiastical order that had traditionally been the sole determinant of religious affairs.
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By means of his Augustinian approach to interpreting the sacrament through a sharpening the distinction between the external visible sign and the inward mystical thing signified, while at the same avoiding a separation of their intrinsic connection in accordance with the concept of figural meaning, Jewel facilitated a thorough deconstruction of the deep assumptions of 'sacramental culture' during the late-Tudor period; 90 yet through his affirmation of a figural 'real presence' as distinct from both transubstantiation and Zwinglian 'real absence,' this deconstruction of medieval sacramental ontology serves not so much to promote 'disenchantment of the world' as to propose a radical reformulation of the 'terms of enchantment'; and here we may detect a glimmer of a post-revisionist path. With the exception of a handful of religious extremists such as Anabaptists, the Family of Love, and various Puritan separatists, once the break with Rome had been accomplished, leading magisterial reformers like Jewel, John Whitgift, and Richard Hooker were intent upon reconstruction of a visible, institutional, hierarchical, and liturgical church order; that is to say, an elaborate and formalised institutional system of religious signs. The reconstitution of the external forms of worship and polity that we know as the Elizabethan Settlement, however, was found- This early Elizabethan reconstruction of theological semiotics entailed an analogous a clarification of the distinction between the visible and invisible church, between the historical and the imagined community of the saints, between individual and community, as corollaries of the distinction between sign and thing signified, as well as a new 'apologetic' method to bring about this transformation. 92 This distinction is evident in the two especially prominent genres of later Elizabethan sermons at Paul's Cross identified by Mary Morrissey, namely the 'Jeremiads' and the 'exhortations to charity,' the former with their emphasis on the gulf separating the fallen and derelict Church in history from the splendour of the heavenly city, and the latter encouraging the faithful to labour towards a fulfilment of the heavenly promises through a gradual process of habitual sanctification.
93 While the Church as earthly 'sign' of the heavenly city must be clearly distinguished from the mystical reality of that 'signified' community in the Jeremiad, the union of sign with thing signified is interpreted nonetheless as an object of striving in the exhortation to charity; both clarity of distinction between signum and significatum and the real possibility of their mediation are proposed by means of an Augustinian hermeneutic of 'figural presence,' with attainment of the reality of presence posited via inner 'persuasion' of the conscience.
In taking up this sacramental trope Jewel's protégé, Richard Hooker. also takes considerable pains throughout his own elaborate apologia to affirm the existence of a dynamic bond between sign and thing signified, but such a bond as cannot subsist simply in an external, theurgically created reality, ex opere operato. There is, he says, a sacramental change of substance, but the transubstantiation is not to be found outwardly in the physical elements of the sacrament, but rather within the conscience of the faithful participant in the sacramental action. Signs and the things signified are 'distinct'; nonetheless, the mystical substance of the sign is not to be 'separated' from the sign. This same dialectical tension of semiotic distinction and unity is expressed by Jewel in his Apology:
Moreover we alow the sacramentes of the Churche, that is to saye certaine holy signes and ceremonies whiche Christ Woulde wee should use, that by them he might set before our eyes the mysteries of our salvation, and might more strongly confirme our faith which we have in his bloude, and might seale his grace in our heartes.
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It is in this sense that Jewel, following Vermigli and Augustine, asserts that the sacraments are 'visible words' of God. 95 In another late-Elizabethan formulation of the hermeneutics of 'instrumental realism' Hooker affirms Jewel's evangelical premise of the necessary distinction of sign and signified, and like Jewel he asserts the necessity of their real connection. Hooker appeals to this same dynamic tension with his use of the language of sacramental 'instrumentality,' a language which serves to bridge the distance between the 'disenchantment' implied by the sharp distinction of sign and signified, and the 're-enchantment' implied by the hermeneutics of figural presence. nonetheless the former continue to be connected to the latter in a manner that enables the sacramental offering and receiving of the promise signified through the means of the sign. Thus according to the language of 'instrumental realism,' there is in the sacrament a dynamic inter-play of word, action, and recognition. As Hooker inimitably formulates this in the fifth book of the Lawes:
The Real Presence of Christs most Blessed Body and Blood, is not therefore to be sought for in the [external] Sacrament, but in the worthy Receiver of the Sacrament ... As for the Sacraments, they really exhibite; but, for ought we can gather out of that which is written of them, they are not really, nor do really contain in themselves, that Grace, which with them, or by them, it pleaseth God to bestow.
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According to Hooker, therefore, a Reformed hermeneutic redefines the meaning of sacramental presence as an 'action.' Real presence presupposes the faithful worshipper who is able to interpret the unity of the three things that 'make the substance of the sacrament,' namely the divine gift offered, that is the thing signified; the elements which depict the gift, namely the external visible signs; and finally the scriptural words of institution which articulate the link between the two. 98 Presence is an act of interpretation, and therefore inseparable from the conscience. 'Whereupon,' Hooker concludes, 'there ensueth a kinde of Transubstantiation in us, a true change, both of Soul and Body, an alteration from death to life.' 99 This redefinition of presence cautiously avoids the two extremes of either separating or confusing sign and thing signified. Thus viewed, sacraments become necessarily dynamic events where the instrumentality of signs works through the act of interpretation on the part of the receiver. In this respect the sacraments exemplify Walsham's concept of the dynamic of idea and action; and they represent moreover an ontological path between the two extremes of enchantment and disenchantment. Conversely, where the sacrament had been designated by Jewel (following Vermigli and Augustine) a 'visible word' (verbum visibile), the public sermon comes to be regarded as an 'audible sacrament' (sacramentum audibile). For Hooker, this sharp semiotic demarcation between the inner, private realm of individual conscience and the outer, public demands of institutional order calls forth an arena of persuasion (a 'forum' of trial by argument, discussion, and interpretation) as the necessary means of mediation between the ostensibly incommensurable demands of these two realms of existence and religious identity. In an invocation of the nascent public sphere in the Preface to the Lawes, Hooker states that his purpose in composing the treatise is to address the consciences of those disgruntled with the Elizabethan Settlement and who seek 'further reformation': my whole endeavour is to resolve the conscience, and to shewe as neere as I can what in this controversie the hart is to thinke, if it follow the light of sound and sincere judgement, without clowd of prejudice, or mist of passionate affection. 101 As an apologist for the 1559 Settlement, Hooker (like Jewel) is intent on defending a vast system of visible ecclesiastical signs which referred to an invisible mystical order of heavenly gifts and promises. The moral-ontological endeavour of this apology, again like Jewel's, was to maintain a distinction between signs and things signified, while at the same time affirming the dynamic possibility of their conjunction through an appeal to the conscience. To this end Hooker employs all of the persuasive devices of his apologetic as instruments to bridge the gap of disenchantment opened up by the apocalyptic narrative, namely that between the sign and the thing signified, by his assertion of continued possibility of mediation so 'that posteritie may knowe wee haue not loosely through silence permitted thinges to passe away as in a dreame.' 102 The primary function of Jewel's evangelical narrative of the Elizabethan establishment, therefore, is to fashion a new religious identity based upon a deconstruction of the key premise of 'sacramental culture,' namely the externalized, ontological union of signum and res significata as epitomized by the traditional teaching concerning the conversion of substance or transubstantiation. At the same time, Jewel's recasting of sacramental hermeneutics in the Challenge Sermon cannot be portrayed as a simple shift from 'enchantment' to 'disenchantment,' from the fusion of sign and thing to their radical sepa-ration. The apologetic discourse of both Jewel and Hooker aims to redefine religious identity within a reconstructed order wherein the external and visible signs of sacramental and institutional community and hierarchical order are linked to internal and invisible mysteries through the consciences of individuals. In this fashion, the English reformers from Cranmer, Vermigli, and Ridley through Jewel and Hooker, contribute to a distinctively early-modern re-thinking of how to negotiate the space between the inner, private realm of individual conscience and the external, public realm of religious and political community with all of its hierarchical institutions, structures, and coercive demands. In the course of this reformation of religious identity based upon a thorough reform of sacramental hermeneutics with its attending 'culture of persuasion' and revised assumptions of moral ontology, a sense of a 'public sphere' begins to emerge as an indispensable means of mediation between individual and community. Perhaps more than any other Tudor institution Paul's Cross itself comes to exemplify this nascent public sphere in earlymodern England.
Conclusion
The primary achievement of Jewel's proposed reconstruction of the semiotics of sacramental 'presence' was to advocate a decisive reform of England's religious identity based upon a radical critique of the central premise of traditional 'sacramental culture,' namely the assertion of ontological union of signum and res significata as epitomized by the traditional teaching on transubstantiation. It would be misleading to portray Jewel's refashioning of sacramental hermeneutics by a sharpened semiotic distinction between sign and thing as a shift from 'enchantment' to 'disenchantment' as has been asserted by both the Whiggish narratives of progress and the revisionist critique. Jewel's deliberate apologetic purpose aims to define religious identity within a reconstituted liturgical and institutional order wherein the external and visible signs of sacrament and polity are linked to supernatural and invisible mysteries through the medium of the conscience, modelled upon his treatment of the question of sacramental presence.
In his Challenge Sermon, Jewel contributes to a distinctively early-modern attempt to re-interpret the fundamental assumptions of 'moral ontology.' By questioning the most basic assumptions of medieval sacramental culture concerning the relation of signs to thing signified, Jewel proposes a new mode of thinking about how to negotiate the space between the inner private realm of individual conscience and the external public realm of religious and politi-
